Despite this, however, there is no study that touches exclusively upon the theme of almsgiving in the Western Church in the age of its greatest Fathers. (And in general, apart from Ambrose, the Western Church has attracted rather less attention in this area than has the Oriental.) This represents a lacuna because this period was probably more decisive in forming the particular character of the Latin Church than any other, and hence its view of almsgiving-the deed of mercy vis-à-vis the poor-has colored our own perhaps more than we are aware. In this essay I want to explore that view in depth and offer a critical evaluation.
Paulinus of Nola, 17 Jerome, 18 Pelagius, 19 Augustine, 20 and Peter Chrysologus 21 all use the same imagery. There is, finally, the idea of sharing one's wealth with Christ in the poor by counting him among one's inheritors-a concept that Jerome and Augustine employ. 22 "If a widow has children, especially if she is from a noble family," writes Jerome to the wealthy Hedybia, "she should not leave her sons in need but treat them equally, and she should think first of her own soul as one of her sons, dividing her inheritance among her children rather than leaving everything to her [natural] sons; indeed, she should make Christ a coinheritor with her own children." 23 Augustine expresses the same thought occasionally in answer to the excuse that a 230 THEOLOGICAL STUDIES father cannot give to the poor because he is saving his property for his sons. If this is the case, Augustine says, then make Christ a member of your family. "Count up your sons and add one to them, your Lord. If you have one, let him be the second; if you have two, let him be the third; if you have three, let him be the fourth." 24 All these efforts to link Christ with the poor in ways intended to seize the imagination of the hearer or the reader represent, of course, more than simply the necessary accouterments to eleemosynary exhortations. They are also, although perhaps mostly unconsciously, attempts to understand how Christ is present in the world and how he is to be grasped by the faithful. This latter aspect emerges quite clearly, for example, in some lines from a letter of Paulinus of Nola to Sulpicius Severas. He writes that if someone would ask him how he would be able to find Christ and see him, since he is invisible, he would reply that he is to be seen in every poor person, touched in every needy person, entertained in every traveler who is welcomed. "So now it is evident to us how you are to see the one who is invisible and lay hold of the one who is ungraspable."
THE RECIPIENTS OF ALMS
To whom alms should be given was a question that exercised several of the Fathers. The Manicheans maintained-as we learn from a sermon which Lambot gives good reasons for believing is a work of Augustinethat sinners should not be the recipients of charity; they held that parts of the divinity were mixed in food and that consequently the divine essence itself was in danger of being polluted by the wicked who might eat it. 26 Augustine considers this opinion unworthy of refutation: it offends common sense, he says, if it is so much as mentioned. Others who were not Manicheans, however, felt that they would be acting against the intent of the Scriptures, as expressed in Sir 12:4-7 ("Be merciful, but do not help the sinner ... "), if they gave alms in certain circumstances. "Not understanding how these words are to be taken, they are girt about with a horrid cruelty," Augustine remarks, and he proceeds to propose texts from both the Old and New Testaments that advocate nonexclusivity in the performance of good works: Gal 6:10, Mt 5:44, and Prov 25:21, the last of which Paul quotes in Rom 12:20. Yet he cannot simply ignore the passage from Sirach ("for that too is a divine precept") and so he distinguishes: alms are not to be given to a person as a sinner but as a 24 De disc, christ. 8, 8 (CCSL 46, 215-16). 25 Ep. 32, 20 (CSEL 29, 295). 26 Augustine alludes to this custom and says that although they would not give food to beggars, not distinguishing between good and bad, they were willing to give money {De moribus Manich. 
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human being. The wicked must be punished, but human beings must receive mercy. "Let us not do good to sinners, then, because they are sinners, but let us treat them with human decency because they are human beings. Let us punish the evil that is in them and take pity on the condition that is common to all." 27 Augustine deals with the same lines from Sirach in another of his sermons, where he distinguishes again between sinner and human being and says that alms should be given to a person on account of his humanity but not by reason of his sin. One should not hesitate to give to a sinner if he asks for alms, but to give to a person as sinner is to give to one who pleases you because of his sin. Such a one might be, he says, an actor or a character or a prostitute or a venator, a fighter of wild beasts in the arena. "When therefore someone gives to a venator, he does not give to the man but to the wicked occupation; for if he were only a man and not a venator, you would not have given: thus you honor not his nature but his vice." 28 Chromatius, commenting on Mt 7:6 ("Do not give what is holy to dogs ..."), says that this text applies to blasphemers, heretics, and hardened sinners. It is of them that Solomon is speaking in Sir 12:4-7, but he does not mean to say that even these should not be given alms, since they have been commanded to be distributed to everyone. 29 Ambrose replies to some rich who say that the poor have been cursed by God by denying that this is so. In any event, "mercy is accustomed not to judge on merits but to assist in situations of need, not to be on the lookout for righteousness but to help the one who is poor." 30 Jerome, inveighing against Vigilantius, who had said that alms should not be sent to Jerusalem for the support of the monks there, writes in passing that support should be given to all the poor, "even to Jews and Samaritans if there is sufficient means." 31 the Church's assistance! They want temporal help for themselves, although as yet they don't want to reign with us in eternity."
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However, despite the general principle, stated by Jerome, that "to everyone who asks something should be given, and good should be done indiscriminately," 33 there were some qualifications to the universality of almsgiving. Jerome himself tells us in a letter that widows and widowers who had remarried were excluded as "unworthy" from receiving alms from the Church. 34 And, writing on the righteous person who is described in Ezek 18:7 as giving his bread to the hungry, he remarks that food should not be handed out to those who have eaten enough and are already belching from satiety-presumably professional beggars-but to those suffering from real want. 35 There were those, too, for whom one should reserve one's alms, whom one should seek out so as to do good to them, and there were those to whom a person had no obligation to give unless they themselves requested assistance. The former situation corresponded to the saying, cited as scriptural by Augustine, to "let your alms sweat in your hand until you find a just person to whom to give," 38 the latter to the words of Lk 6:30: "Give to everyone who begs from you." For not everyone was in the same straits, and responsibility varied. "One poor person searches you out, another you must yourself search out."
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MODERATION IN ALMSGIVING
A person was by no means expected to be extravagant about almsgiving. Needless to say, no one should squander his resourses-which is the burden of much of Augustine's reproachful letter to a certain Ecdicia, who had foolishly given away almost everything she owned to monks of questionable repute, thereby provoking her husband's justifiable anger. 40 Indeed, in dispersing one's possessions a person's first obligation was, within reason, to his own family. 41 Ambrose says, with respect to how much should be given to travelers, that it ought not to be an abundance but rather a sufficiency. 42 Augustine reminds his audience in a sermon that Paul had told those who had money that they should share with those who were in need; he did not tell them to give away everything they owned. The bishop probably realized that the rich in his congregation would make such a radical interpretation of the obligation to give alms an excuse for giving none at all. He suggests tithing, although the scribes and the Pharisees used to tithe, and "unless your righteousness exceeds that of the scribes and Pharisees, you shall not enter the kingdom of heaven." One should be ashamed to give only as much as or even less than they did; for some, indeed, hardly give the poor the thousandth part of their substance. 47 Never, at least among the orthodox, was an appeal made to do more than this.
UNIVERSAL OBLIGATION TO GIVE ALMS
The corollary of this teaching on moderation in almsgiving was that it was a virtue that could be practiced by everyone, rich and poor alike. Although some commandments pertain only to particular groups, Ambrose writes, mercy is universal, and so it is a universal commandment, necessary to be observed by all in every position and at every age. Neither the tax collector nor the soldier is exempt, neither the farmer nor the city dweller, rich and poor, all are admonished in common that they should give to those in need and should not spare either their clothing or their food. For mercy is the fulness of the virtues and is therefore proposed to everyone as the form of perfect virtue.
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Rich and poor, each should give to the extent that he is able, Pelagius writes. 49 The example of the poor widow who put two copper coins into the temple treasury, recorded in Mk 12:41-44 and its parallels, is adduced as an incentive to the poor to give alms. 50 Both Jerome and Augustine make use of Mt 10:42-"And whoever gives to one of these little ones even a cup of cold water ... "-to show that almsgiving is not confined to those who can afford to expend large sums of money; indeed, it is not 47 . In his biography of Melania the Younger, however, Gerontius relates that an Egyptian monk to whom Melania offered some gold for him to pass on to the poor refused it not because he ought not to have had it to distribute but because no one in the desert was needy {Vita Melaniae 38 [SC 90, 198]). In his long letter to Nepotian on the proper mode of life for monks and clerics, Jerome, although not speaking against their being distributors of alms, does mention some of the dangers to which those who give alms are liable, and the implication is that they would be better off if they were removed from such things. One may be, he writes, too cautious or too timid; one may be tempted to Augustine knows of almsgiving by monastic communities, for he writes (probably quite idealistically) that the monks expend more effort in distributing to the poor than they do in procuring what is necessary for themselves. "They act in such a manner that whatever is superfluous might not remain among themselves-to the degree that they send ships heavy laden to those places where the needy Uve." 55 Cassian offers the Egyptian monks as models to his readers, telling how they come to the aid not only of their own brethren in the monastic life but also of ordinary laypeople suffering from famine, as well as prisoners.
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For almsgiving was not something that could be lightly neglected: it was due in justice. This idea, not always made explicit, is nonetheless certainly at the foundation of virtually every patristic exhortation to good works. Referring to almsgiving as "mercy," as is frequently the case, Ambrose calls it "a part of justice, so that if you should wish to give to the poor this mercy is justice, according to what is written: He has distributed, he has given to the poor, his justice endures forever. Hence it is unjust if the one who shares your nature is not aided by his fellow." This is in turn connected with a notion of community of goods.
For the Lord our God especially wished this earth to be the common possession of all, and its fruits to be at the disposal of all, but avarice divided the rights of possession. Consequently it is just that if you claim anything as your personal property, which has been given to the human race and to all souls in common, you should at least give part of it to the poor. Since you owe them a share in your own rights, do not deny them their subsistence.
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The same sentiment is repeated in varying forms by others. Zeno, Bishop of Verona from ca. 362 to ca. 375, quotes Acts 4:32, with its description subvert funds intended for the poor, one may be, finally, unable to make a right judgment about the worthiness of the recipient {Ep. 52,16 [CSEL 54, 439-40]). But Cassian remarks in one of his Conferences that monks, as those who live under grace rather than under the law, are not subject to the temptations inherent in the giving of alms. It is hard for one who has money not to fall into sin, even when he distributes it willingly and faithfully. A monk, on the other hand, gives money away cheerfully because he has already offered everything he has once and for all to God, and whatever he may have is no longer his. As one who is completely cared for by God (and his community), he does not hesitate to see to the needs of the poor, since he knows that his own needs will always be met {Conlat. 21,33 [CSEL 13, 609-10]). There is, then, a certain ambivalence with respect to almsgiving by monks, but it stems from a recognition of the dangers attached to a monk's possession of the money requisite for alms. What is clear from all the relevant texts is that monks, of course, are still obliged to do good and that, whatever type of good they do, it may be considered an almsgiving. The latter is true of the ordinary Christian also. So almsgiving is simply the generic name for any kind of good action. 55 It was also, so to speak, to pay the debt incurred by one's own humanity. For the necessity of giving alms, of caring for the poor, was one of the signs of the human condition here below, according to Augustine; in the life to come there would be no such thing. Indeed, as life on earth could be defined to some extent by the miseries that held sway in human existence and by the need to alleviate them, so life in heaven could be defined by the fact that there there would be no misery to alleviate.
Here the hungry Christ is fed, the one who is thirsty is given to drink, the naked clothed, the stranger welcomed, the sick visited. The necessity of a journey predominates. It is thus that one is to live on this pilgrimage, where Christ is in want. He is in want in his own, but in himself he is full. Yet he who is in want in his own and full in himself draws those in want to himself. There there shall be no hunger, no thirst, no nakedness, no sickness, no wandering, no labor, no sorrow. I know that these things will not be there, and I do not know what will be there. .. ,
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And again: "After the resurrection of the dead in the kingdom of God, no one will tell you to break your bread for the hungry, because there you will find no one who is hungry. No one will tell you to clothe the naked where everyone will be clothed in the garment of immortality... , ,,6S To give alms was thus, at least implicitly, to recognize temporality in the human condition.
Besides that it was to recognize a more radical need and incompleteness, not only of the recipient but of the almsgiver himself. Elsewhere Augustine, speaking to his congregation on Mt 7:7-12 ("Ask, and it will be given to you..."), tells them that God has created us to be His beggars. " We ask for what we might possess in eternity; there, when we have been filled, we shall no longer be in want. But, so that we might be filled, we hunger and thirst, and in our hunger and thirst we ask, we seek, we knock." Since this is so, he continues, we cannot turn away those who ask of us. 
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For those endowed with riches, the giving of alms was the single most important justification-one might even say the only one-for the possession of wealth. Otherwise wealth was dangerous. This was the understanding in nearly every patristic interpretation of the narrative of the rich man and Lazarus in Lk 16:19-31-that it was not for his wealth that the rich man was condemned but for his failure to share it. There is no crime in being rich, Ambrose writes, striking a common theme, but rather in not employing what one has in proper fashion. 67 In his treatise On Riches Pelagius (or his disciple), who ordinarily inveighs vehemently against it, concedes that a person may possess wealth without any trace 65 of sin only if he uses it for almsdeeds. 68 "Wealth is good," Augustine says in a sermon, "gold is good, silver is good, servants are good, possessions are good, all these things are good-but so that you might do good with them, not so that they might make you good." 69 Even more strongly he tells his congregation in another sermon that gold and silver only truly belong to those who know how to use them-and by proper use almsgiving is understood-"for what a person uses unjustly does not by right belong to him." 70 Whoever does not do almsdeeds with his resources is like the rich fool of Lk 12:16-21 who collected his grain in barns and wanted to build new ones but who died during the night. Such a person only stores up perishable fruits for himself. What will he do on the day of judgment when he hears: "I was hungry, and you gave me no food..."? Wealth not dispersed is useless. 71 To illustrate this, Ambrose gives the example of a well, which, he says, becomes bitter if no one draws water from it; if it is used, however, it remains sweet to the taste and is beautiful to look at. So it is with wealth.
OTHER FORMS OF ALMSGIVING
But material goods were not the only means with which to perform almsdeeds. One who was materially poor could often even provide for one who was wealthy, since in some ways poverty and wealth were relative terms. A rich man "comes to such and such a river, and since he is rich he has a delicate constitution," Augustine supposes for his audience by way of example in a sermon. "He is unable to cross over. If he were to cross naked, he would catch cold, get sick, and die. A poor man who is more robust comes along. He carries the rich man and performs an almsdeed for him. So do not think that people are poor just because they have no money." 73 Recalling Cicero, Ambrose writes that "money is easily used up, but good advice cannot be exhausted," 74 and Jerome and Augustine too speak of offering counsel or consolation as a form of almsgiving for those who can do nothing else. 75 There are those who themselves depend upon alms, Jerome says in commenting on Ps 112:5: "Happy the one who is generous and lends " Is a person in such a position, who has nothing to give to anyone else, to be numbered among 68 De divitiis 19, 4 (PL Suppl. 1, 1414) the unjust? But the failure to give alms is a sin on the part of one who has something to give, while one who has nothing to give is blameless so long as he has the desire to give. Nonetheless the saints who have no material possessions do in fact have the means of performing almsdeeds: "This is mercy, that a holy person should teach others who are not holy." 76 Augustine sees the forgiveness of sins as a particularly exalted mode of almsgiving. In the Enchiridion he provides a comprehensive list of almsdeeds: feeding the hungry, giving drink to the thirsty, clothing the naked, welcoming the stranger, sheltering the fugitive, visiting the sick and shut-in, ransoming the captive, carrying the crippled, leading the blind, comforting the sorrowful, healing the sick, directing the lost, counseling the perplexed, and providing for the poor. To these may be added pardoning the sinner or anything associated with that, such as issuing a rebuke or even administering corporal punishment, so long as it is done with love. 77 And in another place he writes that almsgiving could simply be benevolence, for there are many who "do almsdeeds by means of a good will, even if they do not have money or anything else to give to the needy." 81 "Give to the poor, raise up the infirm, redeem captives, and you have broken your chains," he says elsewhere; "for almsgiving redeems from sin."
82 Appropriately, the sin that almsgiving most effectively countered, according to Chromatius, was avarice. He remarks in a sermon: "If anyone is burdened by the evil desire of avarice, which is more oppressive than any other disease of the soul (for the love of money is the root of all evils, as the Apostle says), the precept concerning good works is necessary for him, so that he might know that he cannot be healed unless from avariciousness he turns to mercy, and from greediness to generosity." Almsgiving is another kind of washing of souls, so that if perchance anyone has sinned through human frailty after baptism, there is still the possibility of being cleansed by almsgiving, as the Lord says: Give alms, and behold, everything is clean for you. But (with due regard to the faith) I would say that almsgiving is more indulgent than baptism. For baptism is given once and bestows pardon once, whereas as many times as alms are bestowed pardon is granted. These are the two fonts of mercy, which give life and forgive sins. Whoever holds to both shall be endowed with the honor of the heavenly kingdom, but whoever, having sinned after baptism, has betaken himself to the rivers of mercy shall himself obtain mercy. In reading the passage from Maximus one cannot but be struck by the fact that here almsgiving appears to have succeeded to a certain extent to the place once occupied by martyrdom, such as is found for the first time in Tertulliano treatise On Baptism?* Almsgiving is not only placed on a par with baptism; it is said to be "more indulgent" than baptism is. We should not try to exaggerate the significance of what Maximus says, especially since it occurs as an exhortation at the end of a sermon and is liable to be colored by the rhetorical needs of the moment. That he should have felt free, however, to make such a strong comparison at all gives us some idea of the power that almsgiving was believed to have had for the forgiveness of sin.
Nonetheless one could not assert with absolute assurance that aimsdeeds would remit every kind of sin. There were some, Augustine mentions in his treatise On Faith and Works, who held that the three sins considered particularly serious in Christian antiquity-unchastity, idolatry, and murder-could only be atoned for by excommunication and a more severe penance. He himself does not know whether this opinion is to be corrected or approved as it stands, but he certainly does not reject it out of hand. 89 In any event, one could not take advantage of almsgiving to commit sin with impunity.
Augustine tells us in The City of God that some people were quite sure that either the practice of almsgiving or the daily recitation of the Lord's Prayer was sufficient to provide a benign judgment at the end of the world, no matter how profligate a person had been in this life. These people based their opinion on Jas 2:13-"For judgment is without mercy to one who has shown no mercy..."-and on the fact that in Mt 25:31-46 the Lord seems to make the performance of works of mercy the sole criterion for entrance into heaven, while the words on forgiveness in the Lord's Prayer answered to Christ's saying about the correspondence between human and divine forgiveness in Mt 6:14-15: "For if you forgive others their trespasses, your heavenly Father will also forgive you t99° Augustine does not deny the salutary effects of either almsgiving or the daily recitation of the Lord's Prayer and, to the extent that these people agreed that almsgiving should be somehow proportionate to the gravity of the sin involved, they expressed a truth; otherwise a wealthy person could purchase absolution from heinous sins committed daily with a small daily alms. Yet one who gives alms should begin with himself, for it is unreasonable that a person exercise charity toward another and not do so toward himself. How then is a person who does not give alms to his own soul able to give alms proportionate to the gravity of his sins? Unless alms are given, therefore, with the intent of reform, they are given in vain. The scene in Mt 25:31-46, where the Lord makes salvation depend on almsdeeds, shows how effective they are for the remission of past sin but does not mean that sin may simply be committed with impunity.
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Frequently linked with almsgiving for the remission of sin are prayer, as we have seen to some degree with the Our Father, and fasting. "If worldly delights find a way into your soul," Augustine says in a sermon, "exercise yourselves in mercy, exercise yourselves in almsgiving, in fasting, and in prayer. For by these are purged the daily sins that cannot help but creep into the soul because of human frailty." 92 The practice of these three, Augustine observes elsewhere, is our righteousness in this pilgrimage. They represent the whole of Christian morality, for fasting stands for the subjugation of the body, almsgiving for good will and good deeds of every sort, and prayer for the rules of holy desire. 93 
All these bring a person close to God and remove him from the grasp of his enemies, Maximus remarks in the closing words of a sermon; "for God is Himself mercifid, not dependent on food (ieiunus), and He is holy. And therefore the one who wishes to draw near to God ought to imitate what God is."
94 Often almsgiving is spoken of as redemptive with only one of the other two, but they themselves are rather rarely mentioned without it. Thus in Ambrose's treatise on fasting, when he comes to the question 90 of its value with regard to sin, he naturally brings up almsgiving. 95 Its importance vis-à-vis its counterparts appears already in the middle of the second century in the so-called Second Letter of Clement, where we read that fasting is better than prayer as penance for sin, but almsgiving is better than both.
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That a certain pre-eminence continued to be given to almsgiving in the period that concerns us is particularly evident in a sermon of Peter Chrysologus that praises both fasting and almsgiving and that insists on the indispensability of the latter with respect to the former. Here and in other places the specifically penitential aspect of these practices is not always rendered explicit, but it was surely not far removed in intention, given the strong tradition. Fathers 1,154) 
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Almsgiving somehow completes prayer, just as it does fasting. Indeed, there are those who cannot fast because of their stomach, Chromatius remarks in a sermon, but that is not an excuse for refraining from giving alms. "Give alms and redeem your fast. Be persistent in prayer, purify your mind, and that will take the place of a fast for you." He continues by commenting on the angel's words to Cornelius in Acts 10:4: "Your prayers have been heard and your alms have ascended as a memorial before God Therefore if we wish our prayers to be heard by the Lord, we ought to commend them with good works and alms, just as the holy Cornelius did, who merited to be heard by the Lord."
101 And during Lent Augustine tells his congregation: "So that our prayers might be assisted by appropriate helps, since in these days we ought to be more fervent in them, let us dispense alms more fervently." who have lived in such a way that they have merited to be aided by them.
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A brief word should be said about almsgiving in relation to the practice of penance in a sacramental sense. Did the dispensing of alms customarily play some role in that practice? We may assume that almsgiving as a form of public penance followed upon what was originally a private usage, but more than that we do not know. In his treatise On Faith and Works, cited earlier, Augustine merely hints at almsgiving as one option (another being excommunication, certainly an institutional act and a severer penance) in the institutional exercise of penance. The giver of alms had the benefit, too, of the prayers of the poor, to say nothing of their gratitude, all of which Paulinus of Nola describes in rather extravagant language at the end of a sermon on almsgivinglanguage that cannot help but betray something of his own aristocratic manner with respect to the poor.
RECOMPENSE OF ALMSGIVING: PURCHASE OF HEAVEN AND PRAYERS OF POOR
It is one thing when you pray for yourself and another when the multitude trembles on your behalf before God. You are silent, and when you are silent they cry out for you. They see you and smile at you. They seek you out and salute you. Unmindful of [their own] need and infirmity, their bodies are refreshed by your health and their souls are enlivened by gazing upon you. You are indeed their fertile field, their fruitful farm, and they are for you wealth and a precious possession. They place you above their own children, and each of them is more concerned about you than he is about himself, praying for you when he prays-or even before he prays-for his own salvation In all the churches they pray for you, in all the public places they acclaim you. And on the day of judgment it is the poor who will be profitable to the almsgiver, not his friends or his children, to whom he has also been generous; the poor will plead his cause, while the others will not even be able to speak in their own defense. 112 
ALMSGIVING WITHOUT RECOMPENSE
Yet, of course, not all those who gave alms could gain from their action. One could not do almsdeeds and expect to benefit from them if one had sinned with impunity, as Augustine remarks. Pelagius denies the benefit of almsgiving to those who remain in their sin. 113 Jerome, 114 Augustine, 115 and Peter Chrysologus 116 say that almsgiving is of no value to heretics, and Augustine also asserts that almsdeeds are performed in vain by the unbaptized, just as the Lord's Prayer is said in vain by them. 117 Neither do the ignorant (idiotae) profit from almsgiving, for they are unaware of its deeper meaning. 118 The Fourth Council of Carthage, held in 398, determined that the alms of the disobedient were unacceptable and should be rejected. 119 As for hypocrites, they had already received their reward. Among these were the monks and clerics that Jerome knew so well, who were adept at giving alms in such a way that their apparent generosity would earn them more in return from sympathetic onlookers. "There are those who bestow a small sum on the poor," he writes in a letter, "so that they might get back more, and under the pretext of almsgiving they look for riches; this is rather like hunting than almsgiving. It is the way four-footed creatures, birds, and fish are caught. A little piece of bait is put on a hook so that matrons are relieved of their purses." 120 To give alms without sin, one's left hand had to be unaware of what one's right hand was doing. That is to say-as Augustine interprets the Lord's words in Mt 6:3-4-that the determination to carry out the divine precepts, symbolized by the right hand, should be divorced from any craving for self-aggrandizement, symbolized by the left. 121 It was quite possible for the pride that Augustine saw as the worst of the vices to mimic charity so that externally the two were indistinguishable. "Charity feeds the hungry and so does pride. Charity does this that God might be praised, pride that it itself might be praised. Charity clothes the naked and pride does too. Charity fasts and pride does too. Charity buries the dead and pride does too. AU the good works that charity wishes to do pride does as well."
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Unless a person's motives were deeply Christian, unless one gave alms for the sake of Christ, he risked vitiating an act that had the appearance of kindness. There are many pagans, Jerome notes, who give an alms if they see someone with his hand cut off or suffering with an infected limb. Such people say to themselves:-"Suppose I were like that. Miserable person, what would I do? This could very well happen to me. Who will give to me? And so I ought to give this fellow something so that somebody will give me something if I should end up like him." People whose minds operate in this way are being merciful not to the beggar to whom they give a piece of bread but to themselves; they are moved by self-pity rather than by Christian mercy.
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Likewise, those who dispensed alms out of money unjustly gotten-by usury or extortion, for instance-gained no merit for themselves in so doing. Some people merely oppressed or stole from one group in order to give to another, and all for the sake of hearing their names called out in Lazarus and the rich man could have been of assistance to one another, for "the poor man was sick in his body and the rich man in his soul." But Lazarus' poverty was intended, it seems, primarily as a didactic experience for the rich man, and his suffering was even prolonged on his account. "This is why the cure of the poor man was put off, so that the rich man might draw healing from his wounds, compunction from his plaints, repentance from his tears, might take example from his patience, learn mercy from his hunger and compassion from his thirst." 137 More than this, God increases Lazarus' hunger so that he can no longer be silent, so that he must cry out and let the rich man know of his presence and his need. To open the rich man's heart, He covers Lazarus' body with sores and then He sends dogs to lick the sores. "A human being is reduced to beggary so that inhuman cupidity might be manifested." 141 It was, in any event, not a balanced view. So it was that the poor became a means to sanctification for others in a way that could be dangerously self-centered. 142 Augustine evidently recognized the tendency himself when he observed in a sermon devoted to almsgiving: "It is better, my brethren, that no one should be impoverished than that you should perform a work of mercy. For a person who wishes others to be miserable so that he can be merciful is possessed of a cruel mercy, just as a doctor who would wish others to be sick so that he might practice his art would be a cruel healer." summit of apostolic virtue, to follow the Savior. 144 Poverty was simply a constant that had to be accepted, and there were no great schemes to deal with it in any comprehensive way (certainly the dole provided by the Roman state was not such a scheme), much less to eradicate it: those are completely modern ideas. Perhaps it could not have been otherwise, anyhow, with a world view that presupposed the necessity of poor and rich for each other, and with a world in which poverty, often extreme poverty, was everywhere and constituted one of the facts of life.
A CORRECTIVE Yet these somewhat negative considerations must receive an important qualification. Augustine sounds the theme: "Although one gives and another receives/' he tells his congregation, "the one who ministers and the one for whom the ministry is performed are joined." 145 The Fathers understood that by almsgiving, however imperfect may have been their conception of it, a certain balance was restored between the two classes. There was a danger, though, that almsgiving could bespeak satisfaction with the inequality that existed. Augustine acknowledges the possibility of this in one of his sermons, where he points out what may be the attitude of many an almsgiver: a desire to inflate himself by means of the poor, to keep the poor subject to himself. "He was in need and you [being rich] shared. You seem to be greater, because you have proffered a service, than the one whom you have served." The rich should wish, instead, that the poor be equal to them "so that both of you might be under the one for whom no service can be performed." One must never forget that the aim of almsgiving is to eliminate misery, not to perpetuate it. Indeed, the love of equals that will result when there are no more miseries to alleviate will be superior to the love of the wealthy for the poor such as is presently practiced.
146
In the treatise On Riches Pelagius recounts the argument of some of the wealthy regarding their relationship to the poor and uses it as a springboard for an attack on the very foundations of wealth. If everyone gave away all that they owned, they ask, and kept nothing for themselves, how would they be able to do works of mercy? Such people are merely defending the status quo, Pelagius responds, which is the need of the poor and the superfluity of the rich. The fact is that if there were no rich there would be no poor. Moreover, to wish to be rich for the sake of giving to the poor is to bestow priority on something that is not commandedalmsgiving-at the expense of something that is-the taking on of poverty 256 THEOLOGICAL STUDIES as a prelude to entrance into the kingdom of heaven. 147 Despite the flaws in what he says, Pelagius' grasp of the veiled self-interest of some of the rich, which was involved in almsgiving, is quite apropos.
Still almsgiving was the point of juncture where the equality between rich and poor was re-established, for the early Church in fact recognized that the poor were not merely restricted to receiving charity but had something to offer as well. Granted an attitude that tended toward a certain depersonalization of the poor, they nonetheless possessed a power that the men and women of the ancient world could appreciate. In return for alms the poor made effective intercession for their benefactors. This idea, which has already been mentioned, must be elaborated. 
149
This thought lies at the bottom of any number of texts where almsgiving is spoken of as having the power to remit sins. It was not simply the charitable deed of itself that won forgiveness of sins for the generous person; the prayers and "the redemptive tears" of the poor, as Ambrose calls them, 150 also had a role to play. The office of advocacy that the poor were able to fulfil for their richer brethren gave them a real dignity and made them, in principle, more the equals of the rich than simply objects of their kindness or pity.
In this context something else must be noted. The fact that almsgiving was a universal obligation from which not even the most desolate were exempt, the fact that almsgiving was so broadly understood that the poor themselves could contribute not only to the well-being of those on their own social level but to that of the rich as well, this too made the poor at least in theory the equals of the rich and rendered each class dependent on the other.
In one of his sermons Augustine takes up the issue of the interdependence of rich and poor. He treats it in a somewhat different way: here it is not a question so much of two goods being exchanged-almsgiving and prayer-but of a mutuality in sharing the burden of humanity that exists in one way among the poor and in another among the rich. We have brought nothing into the world. Acknowledge this: it is true. And we are unable to take anything hence: this is also true.
153
If the mortal condition of both rich and poor was wretched-and the stress on that perception of reality represents the peculiar genius of the Latin Church-nonetheless the end in which each was to share was glorious. This end was already foreshadowed in this age in the Church. That is how Jerome understands Isa 11:6-9: "The wolf shall he down with the kid " "We can see this every day in the Church, rich and poor, powerful and humble, kings and commoners abiding together on an equal basis, and being ruled by little children, whom we understand to be the apostles or apostolic men, inexpert in speech but not in knowledge."
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The Church was the locus in which all met.
All are called to the Church so that all might be redeemed by Christ. The one who is sick finds a physician, the one who is healthy acquires wisdom, the captive has a liberator, the one who is free a rewarder. Sacred Scripture edifies everyone. Each person finds in it the wherewithal either to heal his wounds or to confirm him in the good. And likewise the calling of rich and poor into one provokes us to a certain humility and equality, so that neither does the rich disdain the needy nor the poor grow envious of the rich, but one grace joins both to itself. For the Lord became poor, although he was rich, that he might be the savior of both poor and rich. person shall say: My God! The rich person shall say: My God! The one has less, the other has more-but of money, not of God. So that he might come to God, the rich Zacchaeus gave away half of his patrimony. So that Peter might come, he abandoned nets and boat. So that the widow might come, she gave two small coins. So that one still poorer might come, he offered a cup of cold water. So that one very poor and needy might come, he gave good will alone. They gave different things, but they came to one, for they did not love different things.
156
CONCLUSION
The patristic concept of almsgiving that this essay has pursued manifests a certain imbalance in its overemphasis on the one hand on the almsgiver and on the other on the Christocentric theme. 
